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-cvangeld@luthersem.edu T he church's participation in God's mission in the world continues to undergo dramatic changes, related both to massive demographic shifts in the distribution of Christian adherents and to new realities in missionary endeavors. As Protestant missiology developed in the nineteenth and early twentieth centuries, it focused more on practices and pragmatics than on theology and theory. Missiology thus entered the theological academy as a type of theological stepchild. While North American missiology has matured tremendously, North American missiologists have now entered into a new space that requires us to rethink our practices of mission and to reframe our understanding of the discipline of missiology.
The changes required of us are not only technical in nature, that is, changes that are largely within our ability to manage, utilizing skills and resources we currently possess. 1 Rather, they are more adaptive in character, presenting challenges for which we do not at present have answers but which we nevertheless must address if we in North America are to participate more robustly in God's mission throughout the world.
This article explores three crucial adaptive challenges missiology faces today: (1) demographic shifts and the rise of the majority church in the Global South, (2) the reshaping and marginalization of the Euro-tribal Christian faith traditions, and (3) mission theology and the discipline of missiology. 2 
Changing Realities on the Ground
Publications tracking the shifts taking place within the global church and the rise of the majority church in the South are increasingly commonplace, but the composite picture they paint is critical for us to understand. 3 Population growth. Missiologists need to readjust their perspective continuously in light of the massive growth in world population. It took until 1804 for the world's population to grow to a total of one billion persons, and then only 123 more years, in 1927, to reach two billion. Since then, the span of time for adding each new billion has dramatically decreased; at present a mere twelve years is required. The world's population is presently estimated to be seven billion, with projections of nine billion persons by 2050.
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Significantly, Anglo population growth in the West is becoming basically flat: births are offset by deaths. 4 Current population increases are occurring primarily within communities of color, as well as because of increased immigration from the Global South.
Changes in the location of Christian believers. The World Christian Database (www.worldchristiandatabase.org/wcd) provides information on all persons identified in any way with Christianity, regardless of the character of their faith life. It thus includes many whose allegiance is nominal, a point important to note regarding many Western Christians. In 1900 Europe and North America were home to 82 percent of the estimated 558 million Christians in the world. By 1970 this majority had declined to 57 percent. By 2010 the decisive shift to a majority church in the Global South had taken place. In one century, the proportion of the world's Christians living in the West had declined from 82 percent to approximately 38 percent. Further decline, to only 27 percent, is projected by 2050. 5 Make-up of the church in 2010. In 1910 the major Christian traditions ranked by size of membership were Roman Catholic (47 percent), Orthodox (20 percent), Protestant (18 percent), Anglican (5 percent), independent (1.5 percent). What is now referred to as "Renewalist"-Pentecostal and Charismatic combined-represented only 0.2 percent. By 2010 the rapid growth of the Renewalists was palpable. That year Renewalists, with over 614 million adherents, encompassed 27 percent of the world's Christians. Independents had grown similarly to over 16 percent (369 million). 6 Christian faith in a world of many religions. The Christian communities in the West that gave birth to the modern missions movement had significant population majorities that enabled the rise of a hegemonic worldview, an assumption of being in control of the sociocultural order. Though massive changes from majority status are under way, this history of having cultural dominance has deeply shaped Western Christianity for both Catholics and Protestants. In contrast, most Christian communities of the Global South live in contexts where Christianity is a minority religion. The rise of these Christian communities in the Global South has introduced four critical changes in how we understand and participate in the mission of God in the world.
1. Engaging others and experiencing reciprocity. As noted, many Christian communities in the South live as a minority faith within their local contexts. While most Christian communities in North America still assume public recognition of the importance of what they have to say or share, the Christian communities in the South, in order to survive, let alone prosper, have had to attend deeply to the issue of how to engage the other. Our North American heritage of assuming cultural dominance and exercising cultural hegemony has limited our churches' ability to develop genuinely reciprocal relationships, whether in our mission practices or within our local and now increasingly diverse congregational contexts. Gary Simpson has helpfully identified the posture of "benefactor": someone who has resources and who proceeds to meet the needs of the other from a position of privilege. Much Western mission practice and Western framing of missiology is still deeply embedded in the assumption of being such a benefactor. The alternative posture, Simpson notes, is that of one who bears the burden of the other, thereby freeing the other to participate fully in all of life. This alternative posture lies at the heart of kenosis, as presented in Philippians 2. 7 2. Worldview shift from "I" to "we." The Western worldview is deeply shaped by the notion of the individual-the self-encapsulated by Descartes's seventeenth-century maxim "I think, therefore I am." The modern concept of the self gained momentum through the Protestant Reformation and came to full maturity in the Enlightenment. Though poststructural theorists have substantially deconstructed the modern concept of the self, operational individualism still dwells deep within North American culture. Our understandings of anthropology, soteriology, and ecclesiology stand in substantial contrast to the worldviews more common in the South, which would rephrase Descartes's maxim to "We are, therefore I am." This "we" type of understanding is well expressed in the African concept of Ubuntu, which views personal identity as understood only within the identity of the social group.
3. Every location as a mission location. The majority church in the South is teaching us that every location is a mission location. Having been the recipients of mission, they are well attuned to understanding their own contexts as mission locations, an understanding deeply reinforced through living as minorities within communities of multiple and diverse faiths. They engage their local contexts at a deep level simply because they must if they are to survive. Unfortunately, the church in North America has been slow to grasp the critical importance of one's social location. In the 1990s-in line with Leslie Newbigin's seminal question, Can the West be converted?-the Gospel and Our Culture Network (GOCN) took the lead in challenging churches in North America to undertake serious rethinking of the relationship between Gospel and culture. 8 Even so, the fundamental question of the relationship of the Gospel and North American culture has yet to work its way into ongoing North American missiological conversation.
4. The Bible, the spirits, and pneumatology. In light of how a person's reading of the Bible shapes that person's worldview, another clear contrast between the emerging Christian communities in the Global South and the traditional Christian communities in the West is the way the Bible is read by the churches in the South. Historically, Western Protestants especially have given primacy to an intellectual understanding of the faith. Drawing on early creedal formulations seen as being normative, the magisterial Protestant traditions quickly codified their biblical understanding into formal confessions accompanied by instructional catechisms. In the midst of these developments, the influence of the Enlightenment made it increasingly difficult to read the Bible on its own cultural terms relative to a world of spirits and the reality of miracles. The active agency of God was increasingly relegated to the interior world of the human heart, and the Bible increasingly came to be used either for shaping character or for instructing the church regarding its obligations in the world. In contrast, many Christians in the South have a fundamental understanding that all of life is spiritual, with the presence and agency of spirits in the material world being selfevident. At the same time, they also understand the active agency of God in their midst through the Spirit of God. 9 The adaptive challenge for North American missiologists is that most of us appear to be increasingly out of step with the make-up and cultural assumptions of the global church we seek to serve. And we are not sure how to bridge these differences.
Reshaping of Euro-tribal Christian Faith
Christianity in the twenty-first century is regaining likeness to the church's first centuries. First, the global church is rediscovering how to affirm its inherent many-ness in the midst of its essential oneness. The early church encompassed a great diversity of faith traditions, including quasi-Jewish, Hellenistic, Syrian, Alexandrian, Coptic, Ethiopian, Orthodox, Roman, and Celtic streams. In the church's rich diversity today the vision of every tribe and tongue is becoming more prominent. Second, the majority of the church is once more positioned geographically in the Global South, terrain it occupied in its early centuries. It came into existence in the Middle East and then spread as a series of dispersed minority communities south into Africa, east into Asia, and west along the northern Mediterranean coast.
Recent Christian historiography recognizes these changing realities. The Western story of the spread of Christianity as "the history of Christian missions," articulated masterfully by Kenneth Scott Latourette and summarized by Stephen Neill, is now being reframed as "the history of the world Christian movement" by authors such as Dale Irvin and Scott Sunquist. 10 The hermeneutical lens for framing the Christian story has fundamentally shifted; the approach to source materials is more holistic, and awareness of the rise of the majority church in the South is growing. These changes coincide with another development, namely, the reshaping and marginalization of the too-often-presumed normativity of Euro-tribal Christian faith traditions.
Rise of Euro-tribal Christian faith traditions.
Most of us learned to frame the Christian story around key turning points, which typically included Constantine's conversion (fourth century), the division between the Eastern Orthodox and Western Roman Catholic churches (eleventh century), and especially the Protestant Reformation and Catholic Counter-Reformation (sixteenth century). For most Protestants, as well as for many Catholics in Europe and in North America, these two reformations represent a critical line of demarcation. The unfolding narratives of the various Protestant faith traditions growing out of the Reformation are deeply embedded in this historical time period. They were profoundly shaped as well by several dramatic changes
The Western story of the spread of Christianity as "the history of Christian missions" is now being reframed as "the history of the world Christian movement." diversity sown in Europe quickly bore fruit in the colonial context. Solving this intensely commingled diversity of Christian faith traditions involved four organizational developments, whose understanding is critical for understanding mission practices and the development of the discipline of missiology in North America.
1. Separation of church and state. Church and state were separated following the U.S. Revolutionary War. This organizational development was codified in the First Amendment to the U.S. Constitution through the ratification of the Bill of Rights in 1791. No church was to be established by the state or infringed upon from the state, a "right" that enfranchised the Lockean ideal of rational, autonomous individuals entering into social contracts to form self-governing organizations. Churches in the new United States readily applied the logic of this understanding; congregations formed on a voluntary basis and were governed by democratic polities.
Interestingly, the Euro-tribal faith traditions with magisterial ecclesiologies and polities soon adjusted to this new understanding by amending their articles of church governance. The voluntary concept of the church spread rapidly throughout much of the world, carried by missionaries sent out by North American mission societies and denominational mission agencies. 14 2. Denominations and mission organizations. 15 Between the Revolutionary War and the 1820s, over thirty denominations were created in the newly formed United States, a number that increased to over two hundred by 1900, with hundreds more added since. 16 Most early U.S. denominations were formed out of Euro-tribal immigrant groups who shared a common faith tradition. 17 They were soon joined, however, by denominations that were uniquely "made in America," often with strong restoration tendencies that sought to reestablish a biblical, primarily a New Testament, Christian faith.
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The modern missions movement came of age in the midst of these developments, and new structures for engaging in mission work emerged. In Europe these structures were the mission societies, pioneered by William Carey in 1792, which worked alongside the state churches. Similar independent structures, such as interdenominational mission societies, faith missions, and parachurch organizations that worked outside of or alongside the emerging denominations, were organized in North America. New internal structures known as denominational agencies also soon emerged. 19 All of these newly created structures spread Christianity around the world throughout the nineteenth and twentieth centuries. Over the past two hundred years the rising Global Church has largely come of age within this Western framing of the issues and in the presence of Western structures for the church. But these Western exports are now increasingly being critiqued or deconstructed, or simply being ignored.
3. The modern project and corporate culture. During the seventeenth and eighteenth centuries the Enlightenment gave birth to what is often labeled "the modern project," in which advances in scientific discovery were used to exercise increasing dominion over the physical world. The creative forces these advances unleashed, together with the harnessing of water and steam power, fueled what became known as the industrial revolution. These developments required the creation of new forms of organization (e.g., bureaucracy as conceptualized by Max Weber) in order to manage the work of the large corporations that were beginning to emerge. 20 All of these developments took place in the same period of time that the Western powers were colonizing most of the rest of the world.
Significantly, this same period of time also saw a massive expansion of missionary outreach from the West. Thousands of taking place in Western culture at that time, including the rise of modern nation-states, the ascendency among the intelligentsia of the Enlightenment, with its commitment to rational framing of universals considered to be normative for all of life, and the accompanying modern project, bolstered by the methodology of scientific discovery and the rise of capitalistic economies.
In the sixteenth century, Christianity in the West operated from the premise of the Nicene Creed that there is only one, holy, catholic, and apostolic church. The protesters and the Catholic Church alike worked from this premise, which raised the fundamental question, Which church is true and which churches are not? The protesters responded by offering two "marks"-the pure preaching of the Word and the proper administration of the sacraments-as litmus tests.
11 They then consolidated their fragile movements around the dominant cultural-political tribes of their day and eventually formed state churches, which soon framed their theological convictions within a variety of confessional documents. 12 The intellectual consolidation of the church accomplished by the Reformation confessions was paralleled by the cultural and political consolidation taking place with the rise of modern nation-states. These national political movements coalesced with the rise of confessional Christianity to form identities that were largely sociocultural and that enjoyed the political favor of the monarch or magistrate. Thus by the seventeenth century, especially following the Thirty Years War (1618-48), it is possible to speak of national churches such as the German Lutheran Church, the Dutch Reformed Church, the Anglican (English) Church, and the Danish Lutheran Church.
These Protestant state churches worked from the assumption of cultural dominance in exercising hegemony. Dissenting groups such as the Anabaptists, Quakers, Mennonites, and Puritans all paid a heavy price for their alternative views of the church. But in doing so, they made the point that the emerging Euro-tribal faith traditions of the state churches were in fact fundamentally particularistic and therefore were not normative or universally applicable.
Andrew Walls was one of the first to identify the sixteenthcentury reformations as representing largely the clan history of Europe. 13 The time is long past for missiologists in the West to reconceive the place of the Euro-tribal faith traditions within the larger Christian story. But the witness of voices from the South will likely be necessary if this historiographical corner is adequately to be turned.
Rise of the U.S./North American version.
The historical particularity of the Euro-tribal faith traditions became manifest when emigrants from them began to settle in the British colonies that were eventually to become the United States and Canada. Some, such as the Anglicans and Congregationalists, acted to establish domain in colonies where they were the majority. But the seeds of The voluntary concept of the church spread rapidly throughout much of the world, carried by missionaries sent out from North America. missionaries were sent out by hundreds of mission societies in Europe and North America, as well as by North American parachurch organizations and denominational agencies. The World Missionary Conference at Edinburgh in 1910 represented the culmination of this missional system. The system began to be dismantled after World War I and was fully dismantled following World War II, a period that coincided with the rise of the United States to world leadership politically, militarily, and economically. The same time period saw a resurgence of the evangelical movement in the United States, leading in time to the creation of the now ongoing Lausanne Committee for World Evangelization.
Mission work in general in all traditions, but especially among evangelicals, functioned within the hegemonic framework of the worldwide influence of the United States. The values, practices, and assumptions embedded in U.S. culture were largely accepted as normative. The fact of this assumption lay at the heart of the question that Newbigin first raised in England in the 1970s and on which the GOCN in North America focused in the 1980s and 1990s. The critical question for North American mission work today is: As we engage in mission, to what extent are we stewarding the power of the Gospel, and to what extent are we unreflectively relying on the power and privileges that North American culture provides?
4. The hermeneutical turn. Contributing to the shift in the missiological conversation is the West's continued journey into a post-Enlightenment understanding of truth. A hermeneutical shift has taken place in the West in the past half century with thinkers such as Martin Heidegger, Hans-Georg Gadamer, Clifford Geertz, Jürgen Habermas, and Paul Ricoeur making it clear that all "knowing" is multiperspectival. 21 All knowing is shaped in part by our foreknowing, which we acquired through having been socialized into particular human communities. We recognize that we are enmeshed in the hermeneutical circle, and our focus has shifted onto the importance of the perspectival: the local, the particular, the narrative, and the story.
The Enlightenment, in splitting fact from value, separated knowing truth from being in relationship. Historically, by focusing primarily on confession, churches in the West built this split into the pattern of their corporate lives and even validated breaking relationships if truth was perceived to have been violated. Today Western churches are in the process of understanding diversity more deeply. They are being invited to learn from the other and to develop skills in stewarding deep relationships that are reciprocal in character. Unfortunately, for many the European mind-set of assuming cultural dominance and trying to maintain structures that operate out of this assumption will likely continue for some time. We can expect, however, a continued reshaping and marginalization of the European Christian faith traditions, which will require the discipline of missiology also to be fundamentally reframed.
The adaptive challenge for the North American mission enterprise is that it continues to be embedded within a historical hegemony of assuming cultural dominance and has been unable to develop sufficient critical distance to critique and reframe this understanding in regard to our own mission location.
Mission Theology and Missiology as a Discipline
The twentieth century saw dramatic changes in the way both Protestants and Roman Catholics thought theologically about mission. For 150 years the Protestant movement's primary rationale undergirding mission centered on the church's obedience to the Great Commission. 22 This theology functioned well within Western colonialism; scores of organizations were created to utilize the organizational power supplied by the modern project's corporate culture. By the middle of the twentieth century, two world wars, the dismantling of colonialism, an increase in secularism, and the resurgence of world religions had dramatically decentered this ethos. Protestant mission theology underwent a "Copernican revolution." 23 The basic turn came in 1952 at the International Missionary Council meeting in Willingen, West Germany, which reconceptualized mission as missio Dei-the mission of the triune God in the world. The shift was fundamental: from a Christologically based understanding of the church having a mission in the world to a Trinitarian understanding that God's mission in the world has a church. 24 With the remarkable declaration in 1965 in the Vatican Council's Ad Gentes that the church is missionary "by her very nature," Roman Catholics joined in reframing Western understandings of mission. 25 This shift in perspective on mission was tied to Vatican II's reframing of Roman Catholicism's understanding of the church, moving away from institutional terms and reconceptualizing it as primarily the people of God thought of in communal terms. This shift unleashed generative work on mission theology among Catholics, especially by liberation and feminist theologians. To these developments Orthodox circles contributed an emphasis on the social reality of the Trinity and on the significance of the community gathered around the Eucharist for shaping the character of mission. 26 All of these developments, well summarized by David Bosch in his Transforming Mission (1991), fed into the theme of convergence present in mission theology in the last half of the twentieth century. To some extent this conversation continues, but it is, I believe, increasingly a dated conversation primarily occurring in Western settings. Changes are under way today to which Western students of mission need to attend if we are to understand the future of the discipline of missiology.
Mission theology and the global church. For as long as there has been a church, the global church has been thinking theologically, with diverse theological perspectives emerging out of diverse local contexts. What became problematic for theologizing in context was the claim made within the Euro-tribal faith traditions that if orthodoxy was to be preserved, their particular framing of truth must be acknowledged as universally normative.
Attention to the theme of contextualization during the latter half of the twentieth century led to increased emphasis on the importance of context, fostering the development of theology in context and the rise of local theologies. An abundance of adjectival theologies-black theology, feminist theology, water buffalo theology, minjung theology, and others-was the result. Interestingly, many adjectival theologies have used traditional Western theological frameworks for shaping their alternative theological understandings.
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Mission work in general functioned within the hegemonic framework of the worldwide influence of the United States.
Theologically, we may be at a point of transition. The theological hegemony exercised by the West appears to be going through a process of deconstruction as more contextual theological perspectives continue to surface within the majority church in the South. 28 North American missiologists-as well as our colleagues in the fields of systematics, history, and biblical studies-need to engage this conversation more substantively.
Mission theology, missiology, and ecclesiology. Stanley Skreslet's recent book Comprehending Mission (2012) challenges the premise that a focus on mission theology is adequate for framing the discipline of missiology. 29 He rightly contends that such an approach often results in theology's being framed too abstractly and in the concrete realities of the lived life of Christian communities not being taken seriously enough. He proposes three foci for the discipline of missiology: processes of religious change, the reality of faith, and use of an integrative multidisciplinary approach. I appreciate much in his argument, but an underlying concern leads me to take a different approach.
In our understanding of missiology, I believe that it is essential to keep the active agency of God, closely coupled to Christian communities seeking to live in faithful relationship with the triune God, at the center of the conversation. This Trinitarian perspective, tightly tied to the reality of incarnational Christian communities, keeps theology grounded in local contexts. Skreslet critiques Bosch's mission theology as being too abstract at the same time that he criticizes Bosch for tying his understanding of missiology to ecclesiology. His criticisms have merit, but I want to argue the other side, that Bosch did not take his argument far enough, failing to attend to the way the church as Christian congregations actually lives in the world.
Western missiology has given extensive attention to planting congregations, but for the most part it has failed to develop a congregationally focused missiology that deals substantively with the challenges congregations face as they live in particular contexts. This disjunction is rooted, I believe, in the way the discipline of missiology rose within the modern mission movement. The categories used were "church" and "missions," later "church" and "mission." Unfortunately, once one frames discussion around those two categories, as Bosch continued to do, one has created a dichotomy that is almost impossible to overcome. Impulses in the 1960s sought to merge missiology and ecclesiology into a missiological ecclesiology, but they were soon sidetracked by the secularization debate.
With the work of the GOCN in North America in the 1990s, discussion of the relationship between missiology and ecclesiology was picked up again, eventually leading to publication of the multiauthored work Missional Church (1998). 30 Drawing primarily on a Western understanding of the sending Trinity, Missional Church collapsed the dichotomy between church and mission by developing a missiological ecclesiology that focused on congregations as the primary location of God's work in the world.
Numerous other volumes published over the past decade have elaborated the argument for a missiological ecclesiology, or missional church. 31 These works make significant contributions, but Newbigin's original challenge regarding the relationship between Gospel and culture seems too often to have faded from view. This absence is clearly seen in the way so many have used missional language primarily as an ecclesiological strategy regarding how churches need to change when facing a changing context. 32 What does a robust missiological critique of North American culture linked to a missiological ecclesiology that focuses on congregations in context have to offer as a framework for conceiving of the discipline of missiology? At least three things. First, it is profoundly Trinitarian, drawing on both the sending and social realities of the living and triune God. Second, it is profoundly contextual in focusing on congregations that are seeking to live as incarnational communities within the particularities of their locations. Third, it is profoundly pneumatological in understanding that congregations are not only created by the Spirit but also are to be led by the Spirit. Primary focus is placed on God's active agency in the midst of local communities of faith that are seeking to discern the leading of God's Spirit within their particular locations.
The discipline of missiology and the academy. Earlier I noted that for Protestants the discipline of missiology, born of the modern missions movement, is largely a stepchild in the theological academy. Just when many theological schools were creating mission courses and adding chairs of mission, the world changed and the colonial enterprise was dismantled. In consequence, many mainline theological schools dropped their mission courses and terminated mission professorships. Some ground has been regained in a number of these theological schools, but for the most part the discipline of missiology still struggles to find a hearing within the larger theological curriculum.
In evangelical schools developments have been quite different. Many institutions have expanded their mission curriculum and increased mission professorships since the 1970s. 33 These developments have paralleled the growth of the evangelical mission movement, which coalesced around the Lausanne Committee for World Evangelization. But substantive changes are afoot. Though frontier missions and cross-cultural church planting are still the primary focus for many evangelical organizations, today most mission organizations find it essential to partner more directly with church bodies already in existence in many places across the Global South.
Perhaps a more telling sign of the shift taking place in North American evangelical schools is the change of name from departments of mission or missiology to departments of intercultural studies. In part this change is driven by continued postcolonial critique, but it also reflects the growing presence of the majority church in the South and the changing role of Western personnel working within those contexts.
The question now becomes, What is the future of the discipline of missiology? I believe there is a future for those of us who work in the North American context. But it is a future that will look quite different from the way we presently function. First, missiology must participate in bringing a robust Trinitarian mission theology into conversation with the whole of the theological curriculum. This dialogue within North American theological schools will require that we build collaborative partnerships with our systematic, historical, and biblical studies colleagues, something at which missiologists have not been particularly adept. With today's decline in many schools of both funding and enrollment, much in theological education is up for grabs, providing a fresh opportunity for (1) reframing the theological curriculum around the hermeneutic of a missional reading of all of Scripture and (2) the integration across the whole of the curriculum of a Trinitarian mission theology that focuses significantly on congregations in context. Second, engaging in this work will assist us in fundamental reframing of the Euro-tribal traditions with their presumption, inherited from Christendom, of an assumed cultural dominion. A Trinitarian mission theology that places primary focus on is committed to Church Planting. Asbury's Master of Arts in Church Planting program will equip you to serve around the world whether you see yourself as a tent maker or a church planter. Visit our website to learn more! congregations ministering within dynamically changing contexts will help us at last to break the lock that-because of the legacy of Christendom-homiletics, liturgics, Christian education, and pastoral care have had on the imagination of leadership formation. This type of missiological approach to theological education is required if we are to take seriously that (1) North America is, in fact, a mission field, (2) congregations in context are the primary location of God's redemptive presence in the world, and (3) we need to engage the numerous immigrant Christian communities now present in our North American contexts. Finally, this type of approach is required if we are to take up the most fundamental question-one that for the most part has been left unattended in North America-of the relationship between the Gospel and North American culture.
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The adaptive challenge that North American missiologists face arises from our failure to focus sufficiently on our own context (i.e., the United States and North America) and from our inadequate employment of a missiological ecclesiology designed for congregations in context. In these shortcomings we continue to marginalize our own voices, as well as selling short the contributions the discipline of missiology can make to theological education in the academy and to congregations on the ground.
Conclusion
What, then, is the future of the discipline of missiology? The future is filled with significant opportunities, as I have tried to point out. But realizing this future will require us to reframe much of the way we have thought about missiology and many of the mission practices we have utilized. Realizing this future entails addressing adaptive challenges that will take us out of our comfort zone. May the Spirit of the living God be at work in our midst in the years to come to provoke us, to disturb us, and to empower us to address the adaptive challenges we are facing, so that we can participate more fully in God's mission in the world! Notes
